women in developing countries, experience severe dislocation in this global market system. 2 As one such person, I offer this article as a reading of John 19:23-30 from a perspective that is hopeful and empowering for Asian immigrant women. The focus is on the Galilean Jesus of John's Gospel, who invites the dislocated person into a hybrid identity through the creation of and participation in a borderland community. Galilee in Jesus' time was a place where various Mediterranean cultures intersected. From a Jewish religious perspective, Galileans were seen as impure and suspect. The Galilean Jesus represents the dislocated who live in liminal space and for whom he envisions new life. I begin by explaining the concept of the hybrid identity and the notion of the borderland in relation to the experience of dislocation. Next, I examine how the narrative of John's Gospel envisions the ideal of the borderland community using the language of exclusivism and inclusivism. I then examine the narrative of the final moments before Jesus' death, focusing on the setting and literary structure in relation to John's construction of the borderland community. Finally, I offer an interpretation, suggesting how the pericope revolves around John's construction of hybrid identities for its various characters. I emphasize that persons who experience dislocation also experience empowerment through membership in the borderland community. I attempt to show that they achieve a hybrid identity by engaging with "the other" and by becoming members of the borderland community that the Galilean Jesus of John creates at the foot of the cross.
HYBRID IDENTITY AND THE BORDERLAND
"Dislocation" is a term used to describe the experience of those who have relocated from a familiar to an unfamiliar place. "Dislocation" refers to the situation of "having or living in more than one culture," and often implies suffering caused by receiving "multiple and opposing messages." 3 "Dislocation" also implies the occupation of marginal status or a liminal space, marginal not only in physical territory but also in emotional and social territories. The situation of dislocation is highly insecure and can include violence. Often in such situations, those dislocated are voiceless, invisible, and powerless.
The Borderland: An Alternative Sense of Space
The concept of the borderland suggests some possible benefits of dislocation. The borderland can be a place within metropolitan centers for the meeting of cultures rooted in class, gender, and ethnicity. 4 A border is an outer part or edge; it sets limits: "It keeps people in and out of an area; it marks the ending of a safe zone and the beginning of an unsafe zone." 5 The notion of borderland extends the geographical understanding of "borders" to include the space between cultures. 6 Thus, borderland signifies the in-between space where two or more cultural or political elements are joined.
The borderland space invites people into the alternate awareness that there is no safe home except the in-between space. This awareness moves away from a notion of home it sees as "an illusion of coherence and safety based on the exclusion of specific histories of oppression and resistance, the repression of differences even within oneself."
7 Those in the borderland community dwell in a different type of home, the in-between space where an uprooted person is re-rooted in herself, others, and God, and finds no security outside the in-between space.
The borderland, according to the postcolonial scholar Homi Bhabha, is "the third space," the in-between space. The identity of an individual in this third space must be "hybridized" as a prerequisite for experiencing transformation. For Bhabha, the transformational liberating value of this hybrid identity "lies in the articulation, or translation, of elements that are neither the One . . . nor the Other . . . but something else besides." 8 4 I am aware of the danger of mystifying the image of the border as a way of studying relationships between cultures. I do not intend to ignore the violent aspects of the border but to appreciate its transformative potential. Also, I adapt this theory from postcolonial discourse, not from sociological discourse. 
JOHN'S GOSPEL AS A NARRATIVE ENVISIONING AN IMAGINARY BORDERLAND COMMUNITY
I read John's Gospel as a narrative that imagines a borderland community where dislocated people find acceptance and protection. The theory of the Johannine community, which presumes a historical community as the recipient of the Gospel, has been challenged by the notion that "the genre of the Gospel of John does not support the reading strategy that might reveal the existence of the Johannine community behind the text." 9 I do not focus on the historical critical question, i.e., on what John's community was actually like. Rather, I assume that the author attempts to communicate with an implied group or community, and I focus on the way the narrative discourse rhetorically constructs the group identity.
First, I explain the usage of the language of inclusivism and exclusivism as a way of creating a space for a borderland community. I then offer a close reading of John 19:23-30, focusing on the pericope's setting and literary structure.
The Language of Inclusivism and Exclusivism
John's Gospel imagines an ideal community, a borderland community that provides the dislocated with safety and a sense of belonging.
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In this section I examine how John's narrative constructs this borderland community using the language of exclusivism as expressed in the concepts of "other" and "othering," and the language of inclusivism as expressed through friendship and kinship.
Exclusivism
Johannine scholar Wayne Meeks argues that exclusive language in the Gospel of John "vindicates the existence of the community that sees itself as unique, alien from its world . . . but living in unity with Christ and 9 John Ashton, "Second Thoughts on the Fourth Gospel," in What We Have Heard from the Beginning: The Past, Present, and Future of Johannine Studies, ed. Tom Thatcher (Waco, Tex.: Baylor University, 2007) 10. 10 By definition, the dislocated are unsafe until they become part of the borderland community. In my analysis of John's narrative, I do not assume the members of the new kinship community were unsafe before they joined the community. In becoming believers they might have voluntarily left their "land" in order to live in the "borderland." In the early decades the Jews who became part of the Jesus movement did not leave anything behind. Rather, they incorporated their faith in Jesus into their ongoing identities as Jews. Historically, the rupture with Judaism came at a later time. In this article, I examine only how the narrative functions to create a space of the borderland where the dislocated, if there are any, can find safety. through him with God." 11 John's narrative exemplifies the function of exclusive language, which Bruce Malina and Richard Rohrbaugh argue "arises among persons in groups espousing and held by an alternative perception of reality."
12 Accordingly, I submit that this language provides a protective border for its members. Below, I argue that the language expresses exclusivism through the concept of "the other" and the inverting process of "othering."
Other
The identity of a person or group can be shaped by differentiating the self from others by boundaries. The concept of self is also shaped by the perception of others. However, for the sociopolitically oppressed, the position of the self is often inverted; "the other" becomes the self or the subject.
The elaboration of the concept of the other is a way of articulating the identity construction of the dislocated. Postcolonial scholar Gayatri Chakravorty Spivak advances the concept of the other, borrowing from Jacques Lacan's psychoanalytic theory. 13 For Spivak, "the other" with a lowercase "o" designates the colonized self, marginalized by imperial discourse and identified by his or her distance from the center. "The Other" with a capital "O" designates the exterior realm that impacts one's subjectivity, such as the dominant culture or hegemonic power, language, or religion. 14 This distinction between "the other" and "the Other" helps describe the reality of dislocated persons who construct their identities by differentiating themselves from the individual or group that has power over them. The Fourth Gospel equates "the Other" with "the world" and "the Jews." The narrative frequently uses the terms "the Jews" (71 times in John, five times each in Matthew and Luke, and six times in Mark) and "the world" (87 times in John, three times in Mark and Luke, and nine times in Matthew). I will briefly examine how John describes each of these terms.
John's Gospel often expresses hostility toward the group called "the Jews." For example, Jesus condemns "the Jews," saying, "You are from your father the devil" (8:44). 15 The narrative of the healing of the blind man (Jn 9) also expresses negativity toward "the Jews." The Johannine Jesus refers to Nathanael as a "true Israelite" (1: 47), a rare occurrence, which nonetheless shows the narrative playing on the distinction the Gospel draws between "the Jews" (in mostly negative references) and "Israel" (positive).
Sometimes, however, the Fourth Gospel uses "the Jews" with neutral or even positive connotations. In these instances the term refers to friends of the disciples. In the Lazarus pericope, the narrator says, "The Jews were with Mary and Martha to console the sisters as they mourned their brother's death" (11:19). In this case, "the Jews" is a neutral term signifying status as friends of the disciples. The narrator also uses "the Jews" to indicate believers (11:45). After witnessing Jesus' resuscitation of Lazarus, many "Jews" believed in Jesus. The meaning of "the Jews" must therefore be determined by the context of each occurrence. 16 Similarly, John uses "the world" (kosmos) ambiguously; its meaning too emerges according to context. In the narrative discourse, "the world" runs the full range of meaning from "universe" (17:5) to the world of those estranged from God and imprisoned in darkness. 17 On the one hand, "the world" connotes the object of God's love and redemption: "For God so loved the world that he gave his only Son" (3:16), whom he "did not send . . . into the world to condemn the world, but in order that the world might be saved through him" (3:17). On the other hand, "the world" also has a negative meaning. In his farewell discourse, Jesus says, "If the world hates you, be aware that it hated me before it hated you. If you belonged to the world, the world would love you as its own. Because you do not belong to the world, but I have chosen you out of the world, therefore the world hates you" (15:18). In this passage Jesus uses spatial 15 Biblical citations are from the New Revision Standard Version. 16 terms to explain the relationship between his disciples and the world.
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As Jesus does not belong to the world, neither do his disciples. They become dislocated nonmembers of the world. The narrative emphasizes the negative aspects of the world, caused by its refusal to believe in Jesus, the Son of God. Thus, just as the term "the Jews" carried ambiguity, so too does the term "the world" appear ambiguous, varying with its context. A further question concerns the rhetorical function of these terms. As the narrative emphasizes, "the Jews" and "the world" reference those who do not belong. Craig Koester demonstrates that these words are used negatively only when the narrative describes a situation in which designated groups reject Jesus as the Son of God. 19 Adele Reinhartz argues that the narrative rhetorically develops exclusivity toward particular groups, specifically "the Jews" or "the world," and through this rhetoric the discourse differentiates members from nonmembers. 20 Clearly the rhetoric strengthens the identity of the imagined community by establishing a boundary between it and other groups. These boundaries then insulate the community against assimilation into the mainstream religion or culture. The Johannine narrative builds up the imagined community's selfidentity by differentiating itself from "Others."
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Othering
The Johannine narrative proactively strengthens the identity of its imagined borderland community by creating its own inverted othering process. 22 The term "othering" refers to a rhetorical process that makes the marginalized even more insignificant and invisible. This process leads the colonized subject to feel inferior to the colonizer. John's Gospel, however, inverts the othering process by employing the term "Father" for one who stands with the imagined community. "Father" indicates absolute power and authority; it is a synonym for God; 23 it rhetorically negates and inverts the dominance of the "Others." 24 In John, Jesus often challenges the Others, especially the group called "the Jews," using "Father" language. For example, when "the Jews" criticize Jesus for violating the Sabbath, Jesus replies, "I work because my Father works" (5:17). Similarly, he asserts that Abraham, a representative authority figure in Judaism, cannot be superior to the Father. Furthermore, the narrative focuses on Abraham's fatherhood by having "the Jews" pose the question to Jesus, "Are you greater than our father Abraham?" (8:53) Jesus responds, using his own "Father" language to signify "the Others" as inferior: "It is my Father who glorifies me, he of whom you say, 'He is our God.'" (8:54).
"The Other," as represented by the term "the world," is also challenged by the word, "Father." As closure for the discourse in chapter 14, Jesus concludes that "the prince of this world is on his way. He has no power over me; but I do as the Father has commanded me, so that the world may know that I love the Father" (14: 30b-31). Later Jesus says, "about who was in the right: in that I am going to the Father; about judgment in that the prince of the world is already condemned" (16:10-11). These two passages (quoted from the New Jerusalem Bible) show the parallel between the Son of God and the son of the world, and reveal the superiority of the Son of God. As the Son of "the Father," Jesus receives power from "the Father," who has absolute power, whereas the prince of the world receives power from "the world," which is by comparison powerless. John clarifies that "the Father" is far more powerful than "the world" and, by using "Father," Jesus and his disciples are depicted as more powerful than "the world." In this logic, "the world" is challenged by "the Father," and the power and authority carried by "the world" as "the Other" is inverted.
Fernando Segovia argues in his study of the dynamics of inclusion and exclusion in John 17 that "the inverted dichotomy revolves around socio-23 "Father" was used as the root metaphor for God in the Hebrew Scriptures as well as in the New Testament. In particular, the use of "father" influenced trinitarian theology in the early church. Because of the gender-specific nature of the word, feminist theologians have challenged the term "God the religious beliefs, access to God, and the other-world: on the surface, the center is represented by the world-at-large, while the disciples constitute the margins; in reality, the disciples constitute the center, while the center is in the margins."
25
The narrative world of the Fourth Gospel not only claims its unique identity by differentiating itself from others but also strategizes the inversion of the power and authority of the Others through the "othering" process. 26 In so doing, the Gospel of John envisions an imagined community, the borderland community, where the dislocated experience safety and perhaps can overcome a sense of inferiority.
Inclusivism
The language of inclusivism in the Fourth Gospel functions to reinforce the ideal of the borderland community. The two types of inclusive language used by John are that of friendship and kinship among members. Those who respond to Jesus in faith are called to unity as a family, based on a friendship with Jesus and his disciples. For the dislocated who suffer from alienation, calling each other sister and brother and becoming friends fulfills a hunger in their hearts.
Friendship
The whole Fourth Gospel develops a spirituality of friendship. In this narrative, the term "friend" refers to in-group members who are under the obligation to love one another. 27 Jesus calls the disciples friends (15:15) and confers this obligation on them. Friendship is critical for dislocated individuals and communities. The Gospel narrative vividly describes friendship through-as Sharon Ringe puts it-"not only the sayings about friendship in 15:12-17, but also [through] the three-year saga of the daily rhythms of friendship and the stunning examples of solidarity in moments of crisis." 28 Sandra Schneiders contends that the Johannine community was one of friendship based on equality and service. 29 She argues that the theme of friendship in John's Gospel grew out of the belief, articulated in the 25 The nature of this friendship is also explored in Greek philosophy, an important element of Mediterranean culture in the late first century. Alan Mitchell asserts that Greek philosophy of friendship is based on equality, justice, and total commitment to friends, and involves a communal dimension. 31 Aristotle speaks in the Nicomachean Ethics of the essence of friendship: "Those who wish good things to their friends for the sake of the latter are friends most of all, because they do so because of their friends themselves, and not coincidentally."
32 Friendships thrive on the basis that one desires the good of the friend for the friend's own sake.
Aristotle explains that there is no friendship without justice between the friends, pointing to equality as an essential value of friendship. 33 But he also considers unequal friendships: a friendship of kinship, which includes parental and fraternal friendships, based on proportionality of equality. Parental friendships are unequal in that the parents love the children more than the children love them, but fraternal friendships are like friendships of comrades in that they share commonalities-the same upbringing and a similarity of age. 34 Thus, kinship relationships can be understood as a type of friendship. John's Gospel demonstrates the links between friendship and kinship. One disciple's friendship with Jesus leads to a brother/sister friendship with another disciple who has an established friendship with Jesus. John emphasizes that an individual's friendship with Jesus is the fundamental requirement for being a member of the community. The metaphor of the vine in chapter 15 illustrates the principle of friendship in that, to bear fruit, each branch must be attached to the vine.
Brotherhoods and sisterhoods emerge because each disciple has become a child of God. In other words, a new kinship or parental friendship is forged from the communal dynamics of a friendship with Jesus. Friendship and kinship are deeply related and intersected. The narrative discourse idealizes a new kind of "fictive" kinship as an extension of friendship. For the community of the dislocated, serving each other in a friendship grounded in equality and mutuality functions to empower the members. 
Kinship
Along with friendship, kinship is a strong indicator of inclusivism among members of the community in the Johannine narrative. Adeline Fehribach argues that kinship, understood as the so-called Familia Dei,
35 is a fundamental value of the community portrayed in John. The narrative speaks the language of kinship, which strengthens insiders' sense of belonging.
John's notion of kinship is not grounded in blood relation but is instead rooted in one's commitment and responsibility as a friend of Jesus. Nonetheless, having blood ties to Jesus does not eliminate the possibility of entering into this new form of kinship with him. Friendship with Jesus guarantees that the disciple will enter into kinship with God, and entering into kinship entails corresponding external actions, including such behaviors as giving life or holding possessions in common. 36 So far I have examined how the Fourth Gospel constructs an image of an ideal community, that is, the ideal of the borderland community. The lexical root of the word community is "relations."
37 According to Homi K. Bhabha, language is deeply concerned with the construction and maintenance of community and/or national boundaries. 38 On the one hand, the Johannine narrative emphasizes the boundary, promoting an exclusive attitude toward two groups, those represented by "the Jews" and "the world." On the other hand, the narrative also emphasizes acceptance, the promotion of intimate friendships, and a kinship system among community members. In the following section, I will read the pericope in question as the birth narrative of the borderland community. 
The Setting: Space of Borderland
The pericope is carefully situated in the space of border crossings, located in a borderland setting and including several paradoxical and conflicting characteristics. First, the setting suggests a highly complex reality that transcends the simple violence of the scene. In 19:25 readers see the quaternion of soldiers and the three women-"his mother," "his mother's sister, Mary the wife of Clopas," and "Mary Magdalene"-standing near the place of execution at the foot of the cross. The four soldiers crucifying Jesus and the three women mourning Jesus' dying are standing together. 39 These men and women are present at the same time and place, but for opposing reasons. We can take the four soldiers as representing the harsh, violent environment of borderlands and the women as representing people who face border-crossings at many border towns around the world.
Second, the scene is complicated and paradoxical, a place where death meets life. The place of execution is macabre, described as "Golgotha" or "The Place of the Skull" (19:17). Death, however, is not the whole story, for Golgatha is also the setting for the birth of a new community. This is the borderland where death and life intersect, where the persecutor and the victim stand together, and where transformation happens. This complexity conjures up the image of a borderland that is highly violent, complicated, and destructive, yet simultaneously creative and generative. 40 Finally, the setting of the pericope suggests a borderland where everyone is more or less equal. Jesus, on the cross, stands at the center of the scene. With this focal point there can be no vying for positions of honor among the disciples, who are merely described as "standing by the cross" (eistēkeisan de para tō stayrō), gathered around the one who is "lifted up." This focal point maintains the reader's focus on Jesus on the cross and disciples gathered at its foot, with no position of hierarchy established among them.
Literary Pattern
Turning now to the literary pattern of the pericope, I will show how it emphasizes Jesus' role in the birth of the borderland community. To this end I divide the pericope as follows:
19:23-24, the preparation of the death of Jesus/birth 19:25-27a, the process of the death/birth 19:27b-30, the completion of the death/birth. John 19:23-24 reports that "the soldiers had crucified Jesus" and, after dividing his garments, they cast lots for his tunic, which "was seamless." The narrative, citing the soldiers' action as fulfillment of Psalm 22:18, emphasizes that these actions were performed not on account of worldly power over Jesus but in accord with the plan of salvation history.
I come then to the birth of the borderland community. Raymond Brown's examination of the literary structure of the passion characterizes John 19:25-27 as the most important scene in the entire narrative. 41 The section uses an adoption formula to show that the new community is equal to the family. 42 The verses, "Woman, here is your son" (v. 26a) and (to the disciple) "Here is your mother" (v. 26b), constitute this formula. In this moment, the mother of Jesus becomes the mother of the beloved disciple, signifying the initiation of a new familial relationship. However, the narrative transforms the formula by using the words differently and, in so doing, demonstrates a key characteristic of the borderland community. In this formula, Jesus calls his mother "woman." Jewish and Greco-Roman sources indicate that it is unusual and even astonishing for a son to address his mother as "woman." In the narrative, nevertheless, the appellation is in no way derogatory or unusual as an address for women. Jesus used "woman" to denominate female disciples (4:21; 20:13). 43 This exchange, therefore, serves to show that kinship in the community of disciples is not based on conventional family kinship according to patriarchal societal norms, but is a new kinship based on friendship with Jesus and his followers.
With its description of the action of the beloved disciple, the third part of the pericope (19:27b-30) narrates the final step in the birth of the new community: "And from that hour the disciple took her into his own home" (19:27b). The verb elaben means not only to take someone into a place; it also implies entering into a close relationship. 44 The phrase "from that hour" helps clarify the long-term consequences of this action.
Most translations render the phrase, ap' ekeinēs tēs ō ras, as "from that hour" or "after that hour," but, besides the temporal meaning, the phrase can also mean "because of that hour." Francis Moloney insists that v. 27 connotes both meanings, given the theological and dramatic significance of the word "hour" in the whole of John's Gospel. 45 I agree with Moloney. The hour in question, like the entire scene, is built on the lifting up of Jesus on the cross (see 12:23; 13:1; 17:1). Additionally, the scene is clearly designed to make the claim that the beloved disciple and the mother of Jesus entered into kinship because of what transpired at that hour. Thus, the narrative stresses that it is precisely as members of the community of disciples that the mother of Jesus and the beloved disciple entered into a relationship of family and initiated their community life. In sum, the narrative demonstrates that the community, born as a "family" in the midst of and because of the passion of Jesus, transcends norms and values conventional in Jesus' day. Most scholars agree that this pericope describes the process of the birth of a new community. The narrator describes Jesus' death on the cross as a crossing over "out of this world to the Father" (13:1). 46 In the midst this crossing over, however, the Galilean Jesus gives birth to the new community, the borderland community, as the fulfillment of his mission. To this point, the very next section (Jn 19:28-30) employs an inclusio to emphasize the birth of the new community as the fruit of accomplishing the mission of Jesus in this world. In v. 28, the narrator says, "Jesus knew that all was finished" (ēdē panta tetelestai). The narrator then concludes: "When Jesus had received the wine, he said, 'It is finished'" (tetelestai, v. 30). The word tetelestai means finishing an activity, as well as carrying out an obligation and fulfilling it. 47 Through the inclusio or repetition of the word tetelestai, the narrator indicates that when Jesus' mission is completed, his birthing of the new family is also completed. Here, new life is generated out of a violent death on the cross. In this borderland, the new community is born and sustained. This community is an exemplary borderland community for all who are dislocated. empowered by achieving hybrid identities. To demonstrate the process by which characters gain this identity in John's narrative world, I will first explain the hybrid identity of John's Galilean Jesus and the role of that identity in constructing the borderland community. I will then explain the literary device of configuration and its role in the construction of hybrid identities for characters of a narrative world. Finally, I will show how the pericope uses a device to achieve hybrid identities for those gathered at the foot of the cross, the potential members of the new borderland community.
John's Galilean Jesus
Jesus is the central figure of the pericope. Unlike other characters who remain largely silent or undeveloped, the character of Jesus is given a name and a voice that provides him with an identity and self-conscious mission.
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The passion narrative establishes a solemn mood in which Jesus uses his power and authority as the Word made flesh, the Son of the Father, to initiate border-crossings into the new community he creates at the foot of his cross. In this moment, he resides simultaneously in the borderland between earthly and heavenly realms.
49 Throughout John's Gospel, and specifically in this pericope, Jesus transgresses and crosses this border; he is the Son of God with a hybrid identity. 50 As a borderland person, he remains connected with his disciples, who live in the earthly realm, while he is simultaneously united with the Father. On the cross, John's Galilean Jesus invites his disciples into a kinship with each other and with his Father. In this borderland he acts as a mediator, and through him the people gathered around the cross enter into a new borderland community.
Going one step further, one can also say that Jesus assumes the role of a woman in giving birth to the borderland community. This birthing process is accompanied by enormous pain and, in fact, by death. To confirm his death, soldiers stabbed him in the side, and from it "there came out blood and water" (v. 34), an image associated with a woman giving birth. If we follow this image, then, Jesus can be understood as a woman who gives birth to her infant, the community of disciples. Thus, Jesus is a borderland character who crosses boundaries and gives birth to a borderland community. 
Configuration
Configuration is a literary device used to develop a hybrid identity for a character through his or her engagement with other characters in a narrative. This is a symbiotic process in which the character does not lose his or her unique identity but, in fact, strengthens it. As part of a reading strategy, configuration may be defined as a constellation or grouping of characters. 51 In any given narrative, certain characters influence each other and complicate each others' lives. Feminist biblical scholars often explore reading strategies that interconnect several fragmented minor (female) characters according to a particular theme, such as violence or murder. 52 Through this configuration, each fragmented character acquires integrity as well as empowers other fragmented characters. This interaction can be a way of constructing hybrid identities. Such configuration requires a mutual relationship: one person never simply depends on the other, but each is called into a new and interdependent relationship that configures the borderland community. 53 I would assert that the female characters gathered near the cross are empowered through configuration. Ingrid Rosa Kitzberger analyzes the female characters of John's Gospel as configured characters, establishing a connection among them. My character analysis relies heavily on her work.
Configuration at the Foot of the Cross
Considering the space at the foot of the cross as the borderland where all elements are mixed, reversed, and finally transformed, the fragmented identities of the various anonymous, silent, and/or marginal characters gathered there gain hybrid identities through configuration. Those in the circle of disciples are configured with each other and empowered through the development of hybrid identities. In John 19:23-30 multiple and simultaneous configurations occur on three different levels.
Three Levels of Configurations
On the first level of configuration, two characters, the mother of Jesus and the beloved disciple, are configured. Jesus becomes the mediator of this configuration by calling them a family. On the one hand, the mother of Jesus, both as his birth mother and as a believing witness to his entire life, represents the continuation of Jesus' earthly ministry. On the other hand, the beloved disciple represents the future of the ministry, 54 symbolizing all who will become disciples. This configuring moment is the fulfillment of Jesus' saying: "I lay down my life for the sheep. And I have other sheep that do not belong to this fold. . . . So there will be one flock, one shepherd" (10:15b-16). We should also notice that the configuration happens at the foot of the cross where memory of the past and hope for the future mirror each other. This moment of configuration establishes a family bond, providing a lasting foundation for security and love between the two characters. Through this process, each character is granted a hybrid identity: the mother of another's child and the son of a friend's mother, united in a borderland community of discipleship.
On the second level, each woman present at the birth of the borderland community is interconnected and configured with all the others, including the mother of Jesus and the beloved disciple. 55 Here, despite being named, each woman retains a certain degree of anonymity. According to v. 25, all the women under the cross are named Mary, which seems to work against giving each character a defined identity. Instead, these Marys are configured within a circle of largely anonymous female disciples who are composed of friends and blood relatives. Thus, the partial anonymity of the female characters tends to blur the boundaries between them. 56 The relatively undefined characters function as an open invitation to the reader to come into their space under the cross, where those gathered will continuously transform one another in the borderland.
On the third level, the narrative's invisible and forgotten characters also experience the power of configuration. Any character can be simultaneously configured with the whole circle of disciples. Thus, configuration is open to the invisible, forgotten, and dislocated characters, whom this reading of the Fourth Gospel must recover. They would have followed Jesus with the crowd, mourned at his passion, or even reached an outer circle of those gathered in the space beneath the cross. We could think of 54 Gail R. O'Day, "John," in The Women's Bible Commentary, ed. Carol A. Newsom and Sharon H. Ringe (Louisville: Westminster John Knox, 1992) 300.
55 I consider the beloved disciple to be a literary figure, an ideal borderland person who has crossed over the boundaries of gender. 56 Adele Reinhartz, "Why Ask My Name?": Anonymity and Identity in Biblical Narrative (New York: Oxford University, 1998) 5. them as the ones who had heard Jesus preach, had witnessed his ministry, and had their eyes opened. In this narrative, these characters are not merely fragmented; they are also silenced and ignored.
Asian immigrant women who experience dislocation in the United States resonate with the anonymous characters in John's Gospel. Configuration provides readers who experience their own dislocation with a space where they can configure themselves with not only the Johannine female characters but also, by extension, Jesus himself. Through simultaneous and multiple configurations, attentive readers who often feel uninvited, dislocated, forgotten, and silenced can experience empowerment by standing in this borderland space at the foot of the cross.
CONCLUSION
I have argued that John's Gospel uses configuration to cross over invisible and visible boundaries, and to bring the fragmented and dislocated characters of his narrative into relationships that enable them to achieve rich and empowering hybrid identities in the new borderland community that Jesus creates at the foot of the cross. I have also argued that the configuration of the disciples gathered at the foot of the cross can be an invitation to all dislocated and discarded people to embrace the hybrid identity of the new borderland community made up of disparate followers of Jesus.
I am convinced that invisible and dislocated individuals have always found a dwelling space in what I have called the borderland community of John's Gospel. Within the circle of the dislocated and fragmented, each disciple experiences acceptance as a member of the family and finds friendship with Jesus and his followers. This is the borderland community to which John's Galilean Jesus gives birth at the foot of the cross. And within this community transformation occurs. I believe it is a community that the historical Jesus of Galilee would have recognized as his own, and where contemporary followers of the risen Jesus will continue to welcome the dislocated borderland rejects of a global world.
